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INTRODUCTION. 


progressive ideals, have taken a sharp turn toward Tradition in a quest for something 


. ^ more transcendent” orfor something of a ; higher order." These new views cannot . 
be readily found in the wasteland. of.contémporary society. Thirdly, his spiritual ; 
and metaphysical ideas, far from being an:appendix. to'his Wel ltanschauung, tepresent 
.. the very соге and can no longer be ignored. Evola's ideas call for a critical anslysis 
"anda reasonable i response from sympathizers and critics alikė. `. 5 
“The reader of these monograplis will be able to find detailed ibformation about - 
Julius Еуоја з life arid thought in Richard Drake's "writings. L This, introductión.seeks · 
to identify. and to characterize the common themes running through all of . the. 
following treatises:— The. Path of Enlightenment i in the Mithraic. Mysteries; Zen: > 
"ће Religion of the ‘Samurai; Taoism, The Magic, The Mysticism; Rene Guenon: - 
A- Teacher for Modern Times. НЕЕ Pubi рив Group, 1994. ) Let us begin: 
"with the first theme. © : 
< 'Üpon a cursory reading, it is. РЕР С deu that Esas ТИМ а 
- dichotomy between common; ordinary knowledge, anda secret knowledge which . 


is the prerogative of a selected few. This distinction, also knòwn to: Plato, who 


distinguished between dox and. episteme, has been the.legacy of the Mystery cults; pet 
; of Mithraism; of Gnosticisin, and of all initiatory chains, East or Westin li 
*The epistemological distinction between esoteric and exoteric - knowledge is: 
Боа, according to Evola, in the ontologicàl classis which separates people,the : 
~... mültitudes, or the oi-polloi, from the-aristoi, the heroes, the kings, and the men of. 
v^ knowledge (priests апа азсецез). One of the constants in Evola's thought, shis. 
` „áversion for the emparat subject, Tog lives, eats, reproduces and diés; утуо, ^ 


as ан . : er ei æ.’ 


Who» was is Julia: Evola? Considered. Б. тапу а’ philosoplier, ај hàve cast him : 

in the role of arch-reactionary. Regardless, his philosophical writings Науе earned. ` 

. him a place as one of the leading representatives о# the Traditionalist school. $3 
^" Like the American poet Ezra Pound before him, the terii “fascist” ћаз Ђесп ` 

accorded Evola for being among the opposition during WWII. For three décades he xs 

was shünned by the academic community which took little interest in his. writings. . 

.: Yet Evola has been the object of an interesting. revival, acquiring a posthümous- .- 
fevenge. of sorts: Conferences and symposia devoted to the. analysis of his. thought. 

. have “тиѕћгоотей” in the past fifteen years. throughout Europe. Sécondly, Evola 

' -has exércised a magical spell on many people who, hàving lost faith in so-called. 


in his works represents a ‘Yearning | for something which is more than ordinary 


: ; existence, more than that condition of life which is heavily conditioned by roütines, 


"passions, cravings апі superficiality, for what the Germans call rneher alsleben (“more 
. tlian living”), —a sort of nostalgia for the Hyperuranium, for Transcendence, for 


"what was in the origins." Esotericism is the means to. achieve the ultimate reality | 


which: all religions strive to achieve, though they call it by many.names, as the late 


; Joseph Campbell was fond of saying. Dúring-his career as a writer, Jülius Evola was ` 

: © involved in an extensive, sophisticated study of esoteric doctrines. In these 
um monographs. we find Evola celebrating the metaphysical premises and techniques of 

< Zen ånd of operative Taoism; elsewhere he sang the praise of Tantrism? and of early ` 


‘Buddhism: 3 In another work, commended by Carl.G. Jüng, he discussed Hermeticism.* 
à Scholars of various disciplines will not forgive this controversial and brilliant Italian 
' .thinker'his incursions in their own fields of competence, such as history, religion, 


mythology,: and psychology. And yet Evola succeeds in weaving a colorful'and. 
' suggestive pattern, which slowly: and. gracefully evolves. into a well articulated, - 
ot monolithic Weltanschauung. _ 


Anóther distinctive featuré of these works is у Julius Evola s firm conviction in 


+ the existence óf a hierarchy to which all states of being are subject. These states · 
: defy. the imagination of ordinary people. In the Western religious tradition one 3 
-| doés not easily find.an árticulated cosmology оѓ for that matter a-serious emphasis 
on the soul's experiences in its quest for God. There are the powerful exceptions | 
x . répresented by the writings of St: Bonaventure, St. John of the Cross, Jacob Boehme, 
bert Theresa of Avila, and other moré obscure mystics. Since-the personal God of ' 


` theism is believed to-ħave brought the universe into being, Christianity's fócus, іп, 
terms of cült and speculation, has shifted Кот. the cosmos to its Creator. Evola's 
knowledge ofthe Christian tradition was not equal. to the erudition he displayed i in 


-.. other subjects.. Nevertheless, Ће attempted to fill what he considered a vacuum in 


thé Christian system; In the monograph dedicated to Mithras he describes the states 
of being or the spiritual experiences of the initiate to Mithraic mystery tradition 
~ and wisdom. These Mithraic experiences are depicted as three-dimensional, heroic, 
‘cosmological and esoteric and are juxtaposed to the two- -dimensional, devotional, 
liturgical and exoteric "spiritual experiences of formal Christianity. In.the work on 


Zen he celebrates the hierarchical "five-grades of merit," through which the: initiate. 


* grows in wisdom and pursues the personal quest for enlightenment. 


-A third and finàl characteristic found in these selections is the тејесноп- of t 
` theism and the polémics with Christianity, which in the piece on Guenon is merely- 
,outlined, but see his. comparison of the Christian and the initiatory views of . 


'immortality, found in this work on Taoism. His penetrating critique of theism was 
- articulated in the name.of ` “higher” principles and: not by an.a priori hostility. to 


ieligion and to the concepts of supernatural authority and.revelation. What ће ; 
rejected i in theism was the idea оЁ faith, of devotion, of abandonment in-a'higher . 


power. To faith, he opposed. experience; to devotion, heroic апі ascetical actiori; 
|. to thé God of theism, who is believed to be the ultimate reality, as well as the 
-- ,believer's goàl and eschatological ћоре, Evola opposed the ideal of liberation and 
. of doc nas as you will find in the examination of Mithraism: - 


-These monographs area i testimony to the ЕН curiosity and spiritual hunger. 


| speaking world. 


` 41992). . 


ofa осела зе dared to veriture into фе domain of schólars ана of shecialiged- ; 
disciplines, only to extract precious gems of wisdom; unburdened by technical details · 


· and minutiae which are the. obsession of scholars and of university professors., ltdsz- 
- my sincere hope that interest in Julius Evola and his ideas will be generated by the 


translàtion of these monographis as they. represent only а sinall portion of many 


: : untranslated works which haye- ws to be brought to the, attention of the English 


: NOTES. 


^. Richard Dee; Julius. Evola-árid the паге та Onion of the Radical Right., i i 
f Contemporary Italy," in. Political Violence: and Terror: .Motifs and Motivations; ed.; Peter: 
Merkl (Berkeley: University: of California Press, 1986), 61-89; "Julius Evola, Radical 


Fascism and the Lateran Aċcords,” The Catholic Historical Review 74 (1988): 403-19; and 
"The Children of the Suri," chapter in The Revolutionary Mystique” and Terrorism 'in 


Contemporary Italy (Bloomington: Indiana University Press, 1989). 


? Julius Evola, The Yoga of Power, trans. Guido Stucco FIRES ie Inner Traditions, | 


? Julius Evola, The Doctrine of the Aule, v trans. G. Mutton (London; Lüzac Có; 
1951). 


Ls Julius Evoh, The Hermetic Tradition, trans. É. Rhemus (Rochester; VT: аде таван о 


1993). 


S door 


The. іар text, sich Evola wróte in 1959. ; was the introduction fo an 


^ -]talian translation of the Tao-Te-Ching. This differs from a similar piece he wrote in... 
` 1923, which reflected the trajectories characteristic of his ' *Dhilosophical period." `.. 


In his. Rivolta: contro: il. mondo moderno: [Revolt Against the Modern World], 


which was written as ап analysis of-the rise апа-а of civilizations, Evola agies the : 


: following passe from the Tax ПОН. 


i When. he. Tao. was lost; its. saries арредтед; ahini its ври "were lost; 
benevolence appeared; when benevolence was lost, vighteousness appeared; and 
when righteousness was lost, the proprieties appeared: Now propriety is the attenuated 

form of whol e- -heartedness and good fatis andi is also the Ири of disorder.! 


ilice Western civilitátion has сав ЗЕ the TENE stage ofi its decadence, 


t would be ; interesting to.seek to identify the potential fora partial 1 restoration, Љу : 
moving through the various. phases of. involution, one step аса time, büt on an. 


- upward pathway. In this essay, Evola i$ not asking his readers to commit themselves 


to such атазк. On the contrary, ће pursues the elements necessary to acquire personal. 
realization. These elements are tp be found i in a now remote tradition, both spatially - 
and temporally. ‘Paradoxically, the, teachings of vety distant civilizations are more . 


alive i in the cities of the Western world than. the ' 'wisdom" of Western civilization. 


Ла thé following, Evola explains the quest for а direct relationship with the- 
M supernatural dimension and its origin, but without ће "mediation" of any religion. 


` Evola's considerations on-Taoism, written on the tabula rasa of Western civilization; 
are formulated in rigorous fashion. These conclusions are straight-to-the-point. and 
void of sentimentalism and may represent, next to other páths such as early Buddhism 

"ог Zen, an introduction to а method of réintegrating one's true "self" апа true 


"center." At least this will be pertinent for the specific human type who still; possesses, | 


: though та laterit state, > tbe sense of transcendence. 


Jean Bernachot 


аи 
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TAOBM а а 


According. to tradition, Теби ad Саа were MU E DNNEE Thé. former . ` 


" lived between 570 and 490 В:С.; the latter between 552 and 419 B.C. Their teachings 


do not tepresent something new but rather are 4 reformulation and adaptation of 
the primordial Eastern. tradition based ón the Спе ahd its commentaries. This 
reformulation became nécessary due to a partial dulling and dimming of that tradition. 


: Both Lao-tzü and Confucius participated in this;reformulation; though from two 
different perspectives. Because of thie.difference between- these two perspectives, 


people often claimed to notice an aritithesis (which i in truth i is only relative) between | 
the Taoist and the Confucian teachings. Lao-tzu's- doctrine. essentially has a i 


metaphysical and initiatory nature, even. in its ethical. and „social: ramifications, 
= while Confücius' doctrine is centered on the moral, social and political: dimensions. `` 


The Taoist ideal is the disciple who is and who acts beyond all possible limitations, 


7 beginning withthe limitations rooted іп himself. The Confucian ideal, conversely, ; 
i limited to ari ideal typical of human culture; namely to the ideal of the “noble |: 

` тап,” who, in the context of- political society, develops:a style and an uprightness. 
.through the practice of some positive virtues and through specific behavioral patterns. 


While Confucius prefers a rational approach; Lao-tzu employs paradox às an 


. hermeneutical tool. Lao-tzu develops non-coónformist- views and professes а subtle. ) 


wisdom, which .15 often expressed in: mysterious, elusive and béwildering terms. 
These two approaches are contradictory only when either one is perceived as absolute 


~ and final; Only a particular version of. Confucianism, "which degenerated into the . 


Mandárins' formalism and into а system of external precepts, is antithetical to ће 
essentially Metaphysical doctrine ој Lao-tzu. According to the Chinese. historian 
Ssà Ma Chien, Confucius uttered this stàátement after i meeting Lao-tzu: "It is possible 


. fo set a trap in order to catch animals; it is possible to catch fishes with nets and to ; 
` catch birds with arrows. But how will one capture the dragon which flies in the air, 


above the clouds? Today І ћауе ѕееп Lao-tzu. Не reminded me of the dragon." 
Оп the.other hand, in Taoist writings, "beginning with: Lieh-tzu' S, Confucius is ; 
often portrayed as.à disciple of. Lao-tzu, or as a teacher of Taoist doctrine. "All: : 


differences. considered, the Chinese perceived : an intimate connection between = * 


Confucian and Taoist- teachings. This connection exists because ‘both masters drew 


inspiration from the common source of the primordial tradition and orthodoxy: . 


It should be noted that Confucius’ historic existence-as а particular individual 


+ has;been proven, and that we have rather specific details. concerning his life- This ~ 


is hot the case. with Lao-tzu; thus, one may wonder whether this name corresponded 


-ato a person or Whether it was a symbolic designation. We do not even know his real 
пате, since Lao-tzu is essentially a title. It literally means “the old child." There is 


a popular legend áccording to which he was bom with the features of an ii white- А 


Te 





ЈЕ bearded 3 man. Histo in Cinese tradition; old age also: carries a metaphorical . 

,- imeaning,. being. а synonym of eternity and even'of immortality (i.e., the.correct. | 

| translation of the name of а fatióus Chinese deity, , Hwang-Lao-Kum, , is. not "Old е: 
Yellow Маѕгеѓ,” but rather "The Immortal. Lord ot the Centen" as yellow 45 the € 


color.of the center). 


"Thus, Lao-tzu; ог “Old Child,” нарсе, ае die atttibiites of UN ee 


actuality, duration and youth Proper to those who maintáin contact with the origins, 
just as the "men of Táo" ate credited to have done. 


According to some, Lao-tzü was а historiographer. assigned. tó the sich о 
- Lo, the Chou Dynasty" 5 capital. In the ancient Chinese Empire, just as in ancient, 


· Rome, the "officials" were believéd to be invested with a sacred character. Also, 


the "historic archives" contained the documents of tradition, and sometimes they · 
; were kept so secret that, reportedly; those іп charge preferred to be put.to death. 
. rather than surrender them to someone, rulers: included, who could lay no claim to, 


the. privilege. Anyhow, Lao-tzu should not be considered аѕ а: büreaucrat. or file. 


clerk. Eventually, this.character left his position in order to spend his life i in solitude. |: 


After condensing the. essence of his doctrine, he wrote а book at the invitation of 


the guardian of the Han-ku Northwestern mountain pass, and the mysterious Lao- ^. 


| E tzu disappeared into-the West arid was never heard from again. He left the world of 


' his time, and; according: to. he historian Sse Ma Chien, “Nobody knows where Be A 
` went; | 
In ROME Бан, дада upon Т the Empire; withdiew t to K'un Lun; а: 


mountain bordering Tibet. For Taoists, this mountain eventually assumed RS 
;symbolic character of a "centér." There, lie settled iix the *Mysterious Capital," " 


= designation which later was applied to the seat of. the Yellow Turbans sect of ihe 

Taoist religion. According to óther legends, Lao-tzu died at the age of 81, which is: 
„га most symbolic number, since "81 isa Taoist sacred number corresponding to Heaven . 
апа to the perfect fulfillment of the yarig quality. It may also be noted that Тао“ ед s 


book consists of 81 short chapters. This fulfillment, which implies the overcoming 


of the transitory, generated another legend that implies Lao-tzu continued living, as: : 


one of the so-called "immortal tearthlings.". 


According to another set af legends, either cid БОА changed their names: 


to“ Lao-tzu,” or there has been more than one person with thàt nàme. This explains 


. .the different dating ascribed to Lao- -tzu by. various biographers. | Aside from the · 
'' deification which Lao-tzu underwent in Тао-сћао, namely popular Taoism (just as 
-it happened to Buddha When Buddhism turned into a religion), people fancied . 


about à super-temporal “Lao-tzu” - ("Бога before Heaven. апа Earth," reads an 

inscription dating towatd' the end of.: the 2nd century. B.C.) who appeared under 
. várious names in thirteen consecutive existences following Fo-Hi and Cheng-Nong. 
- This super-teriporal being wás an initiator of "real men" and the occult inspiratión 


Е of the sacred monarchs who founded tlie dynasties up го: апд. prior to the Chang : 


Запа Сћоп Dynasties. Some even claimed that "Lao- atzu” was. the founder of.the 
T'ang dynasty. All these. traditions зћоша not bë viewed as mere fictions. The 


positivecontent which'can be gathered from these legends is the relationship between . 
' Lao-tzü's doctrine with a non-human influence and with an initiatory current sericdy > 


< associated to the royal function: ~ 


"The ele of ^Lao-tzu' " has allegedly been ad irs various Sen including du 


historic Lao-tzu, provided there ever was one. He is supposéd.to. have continued an `: 
initiatory chain.and to have been a prominent figure i in it; his own name, after hini;. 
may have passed óh to other rnembers of the same cháin, since in that context’ 
individual beings do not matter às such. As far as the Tao-Te-Ching is concerned, it- ` 

. certainly contains original formulations and even if there аге some personal refererices - 

: to its author, the relationship of the doctrine found therein with the: primordial 

` tradition, has never been questioried. Aside from frequent references to the origins . 


and. го ће teachers of old, , during the еапу stages of the Han period (па. centuty 
B.C); it was common opinion that Taoism had begun with the first Chinese emperor, 


- Hwang Ti (2697-2598 B.C), the so-called ' ‘King of the Center" or “Yellow Еећрегог." - 
· During that time, the imperial pattiarchal society displaced a matriarchal society. 

- (Thé sense of the ideal relationship between "Lao- -tzu" апа Hwang Ti-was so acute, 
that for. а Лопе time- one òf the Taoist doctrines was that of. Hwang-Lao; a term - 
`.: composed with parts of both: names. Analogously, the Tao-Te-Ching. was associated . 
7 во closely to the I-Ching, that another name for the doctrine was Lao-1- ; 

The works of Lieh-tzu, who was the second of the founding fathets of Taoism, d 


were the creation of ari entire: trend of thought rather than the product of one 
individual. There is асрау as to; whether this figure existed баве ог 
symbolically.. e 


We are certain, however, of the finde existence af the third Базаар father 
v of Таоіѕт, Chuang-tzu. His work abounds with personal referetices but the teaching 
expressed in it is dístorted and diluted in many areas. Poetry and short stories are. | 
` prevalent, in contrast to the essential, dry ара shining style of Lao-tzu. · 


As far as the Tao-Te-Ching is concérned, it should be noted that this was bati thé 


original title. The text:was given that. name only during the later Han Dynasty: or 
„Нои. Нап (25-220 A.D;), that is, centuries after its compilation. 


"Ching as I have said, is the:designation reserved to. traditional texts. The mote 


"current translation of the text's title is “The Book (Ching) of the Way (Tao) and of 


its Virtue (Те).” I have changed this to “The Book of the Principle and of Its 


"Action." "This modification shows the fundamental: ideas contained in the text, 
which is compriséd of а metaphysic, an ethical system, a political doctrine, and. 


finally; the elements of an esoteric doctrine of inimortality. ` 


_ Inrelàtion to pure metaphysics, the notion of Tao was known prior to duos tzu, 

- it is found in all the Chinese schools-of thought or orthodox teachings which are ^ 
~ derived from the tradition of the I-Ching. Literally, as well as in the ideogram, Тао 
means “Way.” It is the Way in which the АП moves aroünd: However, theterm did ` 


not originally have.a univocal meaning, since on the one hand it designated the 


“Great Principle" (although the main desigriation for it'was “The Great One” ог 

the “Great. Vortex," Та С); on the other hand, іє designated, the sense-of the. ` 

. world's course; the productive force and the immanent law of the manifestation of ` 
· the Principle. In the title of Lao-tzu's work, these two aspects.of the Тао, are. | 

distinguished; the Tao is the Great Principle; its action, "virtue" ог law, is the so- | 


called Te..Such a:distinction concerns the terms of a dynamic uñity; and in this 
way; the characteristic.Far Eastern Weltanschauung is found in the Tao-Te-Ching. . 
"Lo make this clear, it must be remembered fiat the ка in the East has nad 


бот the Бе вае a metaphysical and not a religious. character. It igubred 


anthropomorphismi and the humanization. of. the divine and instead focused ón ^ - 


abstract- and. impersonal principles, which remained. süch even when they. were 


· deictibed through material images taken. from: the world of nature. Thus, the Chinese, ; 
spoke about T'ien, heaven, and not about ' *god." T'ien symbolizes transcendence. Ito 
was a figurative example of the Great Principle's infinite height, towering over and - 
‘above. the ћитап dimension. Even when T"ien was personified i in the Státe religion | 
as the "Lord Above;" 3 (Зћапа-Т), it never ceased to have ап impersonal character; ` 
Shang-ti was described in relátion to the above mentioned Greát Principle with the 
title Hang Глеп. Sháng-ti (the highest: Heaven, supreme god). This.is the first а 


E cháracteristic òf a Far Eastern Weltanschauung; it has а superhuman purity and.traits 


which are essentially metapliysical. At the: same time this Weltanschauung ignored: - : 
the dualism of a supernatural world. opposed to tliis concréte world. This fündamental Vt 
unity: has been recognized 1 in the terms of: ‘what may be called an *immahent . 
1 transcendence," despite tlie sense which it conveys, of what is infinitely far away. 
гапа of what is:non-human. -The Tao of heaven: is unreachable and; at thé same ` 
tine, tangible and really present within the “пег "of phenomenal reality. In the ` 


Tao-Te-Ching this type of metapliysics. is taken up, described in further detail and 


` developed in an original way. Here the: transcendent dimension of the. Principle is. 
again expressed through the specific employment of concepts such as emptiness, ` 
. non-being,- non-actjon, formless, or nameless, all of which indicate the' supreme, |: 
~ detached essence of the Great One and of the Great Beginrüing: This Great: gp. ~. 


7 45 süperior and prior to the "Being" of theistic ànd. religious theologies.. 


Мише (Те is present а5 е immanent апа acting aspect of the Principle. It: 160206 


the power that unfolds the eternal manifestation of Perfection. This manifestation 
.'' does not bave. a "creationist" character, in the theistic sense of the word; in other 
- words, it іѕ пог related to.a creating will and to a specific intent; t; but is part of me 
j eternal, immutable and impersonal logic of the Divine. 


"In Lao-tzu, the term “уау” refers to the concept -of the Ове, which is not- 
expressed. i in static terms, but in- those of an eternal. prócéss, in which. immanence | 


and transcendencé not only. coexist, but influence each ther. and generate each 
i other from the same one act. Here lies the characteristic feature of the doctrine 


"found in the Tao-Te-Clüng, which, if it could be reduced to. the terms.typical оЁ - 
. mere.intellectual speculation, would ђе mindful of some "ideas of so-called Europear E. 
` ‘transcendental philosophy. Such a metaphysical situation is well expresséd by Lao- : 


; zu when he says:that the Principle is (and that it produces by) *becoming empty." 


The image of a bellows (ch. 5) is used to "designate the etérnal act which; on theone 
- hand; prodüces “emptiness,” while on the other hand, gives being to the stream of . 
forms; ог to the “ten thousand beings." In several passages where the Principle is. - 
presented as a model, this idea is portrayéd as an act of self-denial'or às not-being, in ў 
. order to be. It is almost.an act of self-transcendence which, on the one hand, 
` realizes Һе Principle as “emptiness,” as absolute and as center; while, on the other. 
hand, it exteriorizes'and becomes free of substance i in the course of an. inexhaustible- 
= апа impersonal process of giving, emanating and vivifying. "Thus, it has been rightly. 
j suggested thàt in the context òf Taoisra,.Lao-tzu's "virtue" is the i means which the | 


Principle 90: needs in order to. actualize itself. 


ЕС 


(i 


I had vientianed earlier that TIR is given Ben; in a sort 7 К ЕК 


transparency, is-what can be gathered from. various confused myths, relative to the : 


"sacrifices" of divine beings who originate creation. 
There is found in this doctrine 2 а у mutual саванна anda eano presence 


of transcendence: and immanence, both hyper-substantial non-being and being as ' 


the ultimate meaning of the Way of Heaven апа also of ће егегпа! development of ' 
the world. This is the origin.of a view of non-being as an omnipresent substratum, · 
or as thei inner and essential dimension of being. Judging бот yet another perspective, . 
every thing, every being and every life-form is contained in the Way and in Perfection, 
and has never been outside of it. Опе Taoist teacher. said: “If an ything WàS, ОГ: 


` «existed outside the Tao, the Тао would.not be the Tao." This doctrine originates · 


the- theories of spontaneity and of ' "natural" perfection, as: well as the ethics of 


` being. in the Way, in.virtue of- just being what one is..On this matter there is a ` 


visible convergence. of Taoism with Mahayana Buddhism, which upholds the 
' trahscendent identity .of samsara! (the contingent. world). and nirvana (the 
'Unconditioned); as two dspects òf thé same one reality. Because of this and other 
-convergerices (such as the-one concerning the „metaphysical notion of Emptiness; ' 


` which is.common to: both schools of thought); an interesting symbiosis-took place. · 


in China between Buddhism (imported in its Mahayana yersion at a time of à 
revival of Taoism) апа Taoism. This symbiosis арреагѕ іп various schools, from the 
ancient Chinese Ch'an'tó its derivatives, such as Japanese Zen: The above mentioned 
-view about immanent transcendence and natural perfection wàs ‘subsequently’ 
` expressed by Zen, which claimed that every being. has a Buddha nature andis 
“liberated,” yet A: being aware eof it. 


~ Atthis point.I wish to discuss the Virtue (ге) of the Principle, considered under 
its aspect of ordering power: It should be noted that in ancient Chinese language; 
te did not have a moral connotation (which it. acquired only after the advent ог" 
` Confucianism) but rather it evoked the power of action (during the Middle Ages in 


; Ње Western world, mention was made of е " virtues’ ' and “ signatures" of a substance 


.or'of an element) and most of all, the power of 1 magic. Magical power was designated 
Бой as ling and as te. In this sense tlie Chinese ѕроке about thé five powers (wu te) | 


` which enabled the Chinese Dynasties to reign: This is also the case of te conceived : 


as the virtue, or.actión, of Heaven. The teaching of the 'Tao-Te-Ching i is that, due to 
the real presence.of transcendence within i immanence, a higher : order is realized in ` 


. the world in ån invisible and spontaneous way that is somewhat magical and typical. 


of *non-acting" Taoism. The expression "non-acting" means that; what is са пе 
place is not direct diviné intervention in the course of humai events, with regulating 
and moralizing purposes, as in the. case of the theistic theology of Providence; but. 
"father a superior influence, which: is not confined to specific ends. or intentions, 
гапа which is uncaring about individual. existences (without “ any: wish to: bè 
- benevolent,” зауз Lao-tzu.? -While allowing freedom: to things- and beings; this; 


- influence combines the totality of events in such à way as to mirror the Great Unity : 


MES 


" 


- and Perfection. The Taoist images SEE are big of the net of Heaven, which 
: zhas large meshes, Бис from;which nothing ever escapes (Tao-Te-Ching,: ch..73); or 
that of the bottom of a great valley which-does not act, but toward which all the 


waters rurining on the: slopes; ifresistibly , descend and converge; this character: 


- possesses the Virtue (te) of the Principle. There are also'some sayings of Chuang-tzu, 


- which further exemplify this notion: “Ісіѕ ће Tao that overspreads and sustains all i 


things: How great It is 11:15 overflowing influence!” 3 


Generally speaking, or in noncmetaphysical terms, te 'is.also ЕН as a. 


“pawer of presence." : Beings and things can be centers of te, especially “rea! n men" 


"and “transcendent тпеп:” They are said tò "act without. acting," mirroring in this ' 


the. Тао. Іа other words, they exercise in an-impersonal way an irresistible and o 


efficacious influence, just in virtué of their presence, without perforining ány action 
or developing any particular intention; hence.the passage from the metaphysics of 
Tao to:the ethics апа politics of the Tao.When the previously mentioned ideas are 
added to this ‘particular view of te, the overall cósmic picture } which emerges isone 


. of ап inexhaustible process of flowing and generating, which is permeated Љу 


“Emptiness,” and one of an eternal and immütable law Which operates, through the 
` magic of Virtue, within every change, directing without touching, dóminating 
' withoüt imposing itself, bringing tó completion without doing anything in particular. 


: In this inscrutable actíon there isthe principle of the actions and subsequent reactions, - 


which was already described in the metaphysics of the I-Ching.-1 will mention here 


two instances, as far as Taoist inetaphysic is concerned: The first instance-coricerns. _ 


the traditional theory of the metaphysical Dyad, which: was alteady outlined in the 


` teachings of the l-Ching'as well in the doctrine of the yin and yang. The manifestation ` ` 
-of thé Tao unfolds through the alternated interplay of yin and yang, which’ аге“ 


^ opposite and yet:complementary and inseparable multivalent principles. They are 
the eternal masculine and feminine; the active and the passive; Heaven (in'à lifnited 
sense) and earth; the luminous and the dark; the creative and the receptive, and зо: 
* on. The I-Ching had reduced the structure of every procéss, being and phenomenon. 


"то various dynamic combinations of- these twó powers or qualities, immortalizing · 


B 


them in the system of tri-grams and esa-grams, which are* signs composed of yin and. | 


yang: It is through the yin and yang that the Way of Неауеп operates. А particular 
лава which: often recurs in the Tao-Te:Ching i is.that of the conversion of opposites,‘ 


: There cannot be'an indefinite i increase or development of a given quality, whether .:.- 


it be yin ог yang; once а quality réaches its'peak, it- encounters the liit beyond , 


which the „overturning, or. the- conversion’ ihto the opposite: quality occurs. For. 


" instance, a реасе protracted beyorid thé limit generates disorder and маѓ; ап extreme 
disorder produces order; the ascent is followed by a descent (a popular proverb says: 


неп the: moon.is full, it begins to. set."-In this system; thé invisible, regulating, 


- - rectifying and, compensating г action of the Virtue of. the Great: Principle i is manifested, 
as if in an immense circular process: , ; 


The second instance concerns the nótion 5 mutation, 5i, in which, KA TE 


to both I-Ching and Taoism,. the intimations of production, creation, development 


"and. becoming are summed up. Beings and things appear, Ђесоте and disappear, in ` 
` virtue of à "change of state. ”- In everything that :happensś, rises апа: declines (in - : 
birth, life and а there are ову changes of state. "This isa а fundamental view in.’ 


t 


D^ 


the metaphysical; systems of the East. In the Principle, the So entifitieà of. 7 аге | 


present in a рге огтаЇ state. Through the eternal power of the One (equated i in this 


aspect to the feminine functions of bringing to lifé by generating, of feeding and of ` 


nourishing), these potentialities: assume a formal state (as we'shall see, “corporeity” 
is a synonym of this state) and thüs enter into the stream of transformations. They 


could remain in.this: stream, caught up in án ündetermined : situation, analogous. [o vis 


ас of the Hindu samsara and. of the Hellenic kuklos tes 'geneseos (the cycle of 
géneratión), if attachment to a fórm still persists in them. This situation, though, 


should not be. understood in terms of reincarnation, namely as à necessary and Cur 


repeated т reappearancé.in the human condition, 'but rather as "transmigration, " 
since being a human being is just an episode i in the chain of transformations. In that 


' event, these potentialities undergo a crisis of discontinuity caused by the vàríous 
changes.of state, namely by the “ going out" (being born) and by the“ coming Баск”: -: 
(dying).:Théseccrises can be overcome when these potentialities separáte themselvés.. 

"Кот the formal condition and.become integrated into that Transcendence which 


is present and active iri Immanence; When this occurs, they become "men of Tao" 


гог“ nien of the Way." In technical language, according to the etymology of the 
' word, * "transformation" (“то go beyond the form") corresponds to the second case; 


transformations of the first. case, taking place in a "horizontal" sense, in a succession 


or in a cyclical pattern, are mere "changes of state" ава metaphysically irrelevàrit. _ 
. With the exception of what is proper to the domain of esoteric Taoism, to which I . 


will refer later on, and from the absolüte point of view of this doctrine, Tiot unlike. 


Vedanta and Mahayana (Scotus Erigena and Meistet Eckhart may be considered 

· their Western counterparts), the difference, between these-two conditions consists - : 
` ^in a pure matter of consciousness. Tt has already. been said. that according to this > 
- point'of view; nothing is ever outside the Way ог the Great Perfection. In the Tao-. 
Te-Ching this is expressed by the saying "Great, it passes on. Passing on, it becomes · 
remote. Having become remote, it returns. itn the stream of forms, the end and.: 
Yt the beginning get mixed up.and, as another text suggests, "They becomé illuminated | 
P by a great light." 


Therefore, hd gione to Ty men of Tai must be ihe way to follow. denvm 


immediately fróm metaphysics. This way consists in excluding апу. exttoveitéd action 
Us Which proceeds from the peripheral center, аѕ well as any action aimed at. 

х strengthening and at expanding this péripheral center, constituted by the éxteriorzed 77 
| formal existence (the empirical, individual Ego); this is donë in огдег 16 be ánd in `! 


order to act whilé етан а within the realm of transcendence. Transcehdence is 


ће metaphysical “ empty" dimension, always : present beyond all: changes of state, 
-where опе can find the true root and the [SONG indestructible- center, of all. 
i misg. ; $ 


жож ж Ж ж 


n us now. consider the domáifi e personal realization as бааа ed] in the ; 
: Tao-Te-Ching. At the heart of the text is the figure of him who is called: cheng-j jen. 
; oie and over, Lao- tu describes the type; the ВЕ the nobility and the w of ЕУ 


а 


"acting òf this басе The dependence ófe ethics оп аера is Неке vety AOA 
_ lithe Táo-Te-Ching what cores first аге the metaphysical enunciates; then; through 
„ће conjunction "so" or through another analogy, what is proper to-the cheng-j -jen is 


evidentiated. This being i is.patterned after Ње Way, not after a human moral ideal. ` 


While.in Lao-tzu the сое term is cheng-jen, in Taoism we encounter the „other. 


terms chen-jen and shen-jen; which identify a being обет identified. with the first 
one. Its necessary at this point to find à term best suited to translate cheng-jen. The : 
7^ teris which are most often. used by. translators; the "Saint" or the "Wise Man;" 

" should be:excluded. While the сета "Wise Man" is linguistically correct, it scil ; 


“evokes а poetical and philosophical image. In the: West, it evokes figures such 25 
“Socrates, Plato ог Boethius, even though these types are still very different from the 


Taoist ideal. Besides, the clengzjen as “Wise Man" is closer to the ideal of exoteric... 


Cohfucianism, which is ideologically very distant from Taoism. The term "Sáint" 


is even less suited because of its moral. and religious connótation, which is absolutely- 


lacking in the shengJjen. The sheng-jen also lacksthe € émotive, devotional and: ecstatic 


„attitude which is typiċal of the mystic. Finally, because of án-analogous reason, . 


fiamely because of a possible reference to а rnerély moral fulfillment within the 


"human condition, I have avoided a third terr, namely the "Perfect Man;" although 


‘I have used it myself on other óccasions. On thé basis of the. ábovecmentioned 
relationship between: the Taoist designations, I have employed the term "real man" 


or "realized man" to translate сћепрјеп: А higher dimension, that of the ' 'transcéndent : 
iman” (shen-jen) must likewise be referred. to the “real man, ” despite the: difference: 
~ existing between the “real тап” and the "transcendent man,” which. Guenon has . 


: well documented (The Great Triad, Paris, 1946, ch. 18). If the-term was not 106 
-| technical; one coüld properly speak of. “follower” in an initiatory sense, rather than. 


of Saint, Philosopher, Mystic or Wise.Man, since, as far as his ontological status із... ; 
concerned, this is what a cheng-jen is. Besides, this is helpful in not losing sight ofa" 


.certàin magical Vu which is present in this. type of person. The “Men of Tao" 


(tao-che) were: also called; in the beginning of the Christian era; fangeshi, а term 
which alludes to this magical quality. It is a common opinion that possession of Тао . 


bestows a magical force; thus rhe masters are called te-jen, namely "Men of te" (as i in 


power). However, the term "initiate" is too specifie, therefore І HN preferred to. 


render sheng-j -jen- with * ‘real man." 


• Е ` НЕ . С В zu 


* e ж Gk Ж. 


"Real màn" is one who reproduces in Himself the арна bv: of Tao. This , : У 
< "kind of man, in order to be, chooses not to be. By denying himself, he asserts | 
' himself; by disappearing; he-remains at the center; by being empty, he is full; by 


" hiding; he shines forward; by lowering himself, he stands out. All this happens in 


an impersonal and non-sentimental way, which is very different from the Spirit ` 
informing an. analogous ethics found outside Taoist China, e.g; in thé Christian. à 


religion: The fundamental theme is also expressed by. the. technical expression 


: "preserving. the One" (chen-yi) or "preserving the Essence" (tsing). Man becomes: 
Лове because. he misplaces the original power outside-of himself, thus concretizing : 


hes 


= the 208 super-saturating it, РА with or exciting “е,” feeding the descent 
со that portion: of life which he has "stolen" and to which now:he desperately: 
clings. The path of perfection, or integration, consists in just the opposite; to де: · 


saturate, tó let gò, to become naked, more simple, not acting, to leave the radius. 


and то gol back:to the source. . Just like in the Тад, in man too there is à continuous, 


free flow of life which promotes Ше essential detachment, ;transcehderice, апа 
permanence in-what is immaterial and elusive. This ow dissolves. the existential 


Thetefore, іс Бесотеѕ evident how absurd it is to label: Lao-tzu' s doctrine as 


| quictist.. It is a total blunder ` on the part of а Chinese scholar to say; like many 
. Europesíns do, that the; non-acting" which is required to reach the ' ‘conformity. of ^ 


Tao" is the "weakness manifested by non-desiring, by not knowing, by béing satisfied 


with little; by humility; and so оп.’ " (P. Siao BET Тиз translation of. the Tagle : 
Ching, Bari, Italy, 1941; гр: 20) ЫР 


"If anything, this is not ап. example’ of. Saet but of е more Saind aad. 
subtler doctrine of the “superman.” Misunderstandings of this kind find disgraceful 


'- expressions in the térms iri which several passages:of the Taó-Te-Ching have been 
-: rebdered;: since it. is inferred from tliem.a very "mediocre wisdom applied to.the. 


social and political realms. Due to the multiple meanings found in à languagé based © 


` „оп ideograms, anyone can find in. similàr passages a meariing which reflects one's - 


spiritual mediocrity, but it must be remembered that the.essential meaning is SURGE. 


^ always expressed in inner and spiritual terms. The Taoist norms are meant to regulate - 


the deepest and transcendent inner life, aid not the external, social conduct. The 
ethics of Lao-tzu is substantially an initiatory ethics.: : 


„Аз faf as the: Taoist notion of “поп acting" (ww wei) is concerned, iis positive j| 
. counterpart - is "acting without acting" ' (ueiAvu-wei).. As 1 have said, wu: wei only 
- means non-actjon on the part of the peripheral Ego and the exclusion of “ 'doing" in 
а direct апі material sense as well as of the employment of. the exteriorjzed power. 


This wu wei is thé condition for. the manifestation of a, ‘superior kind of action, 
which i is wei-wu-wei precisely. Wei-wu-wel comes into play as "Heaven 5" action, in 
its. characteristic of te; which is the invisible spiritüal power which brings'everything* 


to fulfillment, irresistibly. but also “naturally.” Through paradoxical formulátions, 


· Lao-tzu repeatedly emphasizes this concept: detachment; abandonment, not^wanting, 


not acting, are practiced in-order to free teal action; which i is identical to the Way. ` 


.. Chuáng-tzü said: "The Human and the Heavenly are one ánd the same... That: 
mari cari not have Heaven is owing, to the limitation of his own nature."? "Being 


thus in its-nature; unseen it causes harmony; anmoving i it transforms; unmoved i it 


perfects.” 35 


In this. context we can n observe the ideni іе, wlüch so many лан 


or commentators are guilty of; to see in. Taoist рсе relative to the individual: 


and.to society some kind of “тебшћ to nature," yielding the promise-of natural ` 
goodness апі ѕропсапеїсу, almost as if Lao-tzu was a Rousseau twenty-three centuries 


7 before his time, "writing "e apology of the ' 094 sávage" and he corresponding 


15 


'entanglement into a superior spontaneity and тога calm self-control. Inthe hunian сар 
world, this i is the "higher virtue' "opposed to the “lower virtue," which consists in | 
acting and.in striving with the mere aid of the limited human, strength and of the `. 
> illusory center constituted by the individual Ego, while being cut off from the Way. 


indicttüeht. of the "corrupting. influence. of аер. typical of ће. European 
'eighteenth century. It is true: that in Taoism, the denial of "culture" (the external 


knowledge; rationalism; the artificial social system; the small-minded, busy-bodied : 


` political wisdom; the zeal to *enlighten thé people"; and everything else, including 
everi the study of books written on ће Tao, which Chuang-tzu called “Ње Ancients’ 
-excrements") is even more гаса! than in.other ideologies similar to that of Rousseau. 


-However, the counterpart to "culture" in this context is something фас has nothing ` 


to do with nature and with spontaneity, as they have been conceived in the West. 
- Just.as:in some Far Eastern. texts, the term "natural" very often i is synonymous of 
'Beayenly," likewise." nature" was conceived as the Way- itself, іп its sensible form, 


" namely the elusive, incorporeal, heavenly order i in аст: “What Heaven has. disposed; : 


апа sealed is called the inborn.nature," =: 


Thus, the spontaneity being sieationed, whick operates уеге аѕ long. as 


`. one does not act and does not interfere with it, is the transcendental spontañeity of 


; Heaven's Жау: The Taoist ' ‘original spontaneity” (b'uo) is not a trite, primitivist . 


and almost animal-like innocence, but. is the state thàt was hinted about in othér 
. traditions through the myth of the golden age or other: myths concerning the origins. 
" Thís state was-characterized- by the naturálity of the supernatural: and by the 
; "süpernatürality of the natural. It should be noted that in. both Lao-tzu and in older 


Hm orthodox texts, пр to:the one attributed to the legendary Fo-hi (who reigned from 


3468 B.G. onward), mention is made ofan even older age, the way of which should 
.be revived. (Confucius allegedly said about-Lao-tzu; "This man pretends to practice 


~ thè wisdom of the primordial age.") Accotding to the Taoist saying: “It is necessary 
-that the heavenly. element predominate i in order for the action to be conformed to ` 
the original perfection," the heavenly element is a synonym of the natural element,- 
and it is set against the human: element. Therefore a. Westerner must realize that- ` 


what Һе тау be inclined to see as “naturalism,” 15 rather a Weltanschauung proper 


"тога humanity which. was. somehow still 'connected to the origins, or to "super-- - 
"nature" in a direct and existential fashion, and not through t theories, revelations, or ^ 
religions sttictly speaking (religio from religare, namely to reconnéct what was already. ғ 


separated), as it was the case in later stages or cycles of civilization. ` 


"This is the key to ‘understand. the true nature of Far Eastern spirituality, as well 


` as its. specific expressions such as thé artistic ones (e. £., painting, in which * nature" 
is portrayed in an evanescent way, hinting to an ethereal, metaph ysical “ emptiness"). 


: This is also the key to explain the absence, in that ancient spirituality and in what. - ` 


«has been preserved of it;of the ascetical element, strictly speaking, namely of effort, 


‘mortification and violent overcoming. Finally, it is the key со understand the above- | 
mentioned and, often misunderstood aspects ‹ of the: Tao-Te-Ching: concerning non- 


aCtion 2.0, Puce LC MEQUE 
In reference- ое ' 'eál т man," not- sting akaoti he Bs 'escapes the 


interplay of actions and ensuing reactions, іп order to act instead on the irivisible : 


апа pre-formal plane. of those causes and prócesses which are.aboüt to come into 
being. Tn relation to this; one finds | in the Tao-Te-Ching the fundamerital idea 


present in: the I-Ching, considered" as а book of "oracles;" namely ће idea of. 


` preventing the occurrence of events and of situations, and of acting instead on 
эћагі isstill i in the process of becoming, on es basis of ће. knowledges of: the “ images” 


* 46 


_ of what takes place both in heaven ава оп сах The. tradition of the LChing had 5 
already defined the type of the one who, by the employmerit of thís knowledge, 15' 


capable of preventing, ‘controlling and directing the interplay. of actions and reactions 


of фће ут and yang in the world of forms and of beings, beyond the immobileand ``. 
. impersonal principle, of which Һе embodies the nature. "Eherefote, this aspect of — ^^. 
· Taoist “not-acting” may be characterized. as the choice of not putting oneself on. 


the same plane ој the forces or things which: one is trying to control. By analogy, а 


` comparison with Japanese wrestling has rightly been suggested, in which *one should ` 
. ;never oppose strength with strength; instead, one should throw down the opponeht 

..by turning his own strength against him (C. Puini)." The "real man" does not act (he 
gives in, Ће withdraws, he bends) in order to gairi the initiative in what constitutes `` 
true action. In reference to this, “Lao-tzu talked about winning withoüt fighting, ~ 
about: tying without using knóts; about drawing things to. oneself without calling. 


out for them or moving in their direction. Ín a more specific way; a reference сап be 


made tó mágic, when wu-wei is compared to the imperceptible action on: what is 
still “weak” -or "soft," in ordér to prevent further developments, arrest them апі: 
lead them in a chosen direction; which appears to be natural to profane eyes. In. this- 
sense, in the, Tao-Te-Ching, it is said:that the weak prevails on the strong, what is || 


small over what is bigger, what is soft before what is hard. The simile of water. is 


employed, which takes on various. forms, but which can erode whát is hard and ; 
rigid. .. i : 


Leaving aside the абса of wu-wei, АБЕ are tWo AT Ways. in which the 


· sheng-jen can appear. The first way is as an- "obscure. initiate." Sse Ma Chien relates: 
| "Lao-tzu's schóol's main concern: was to:remain inconspicuous and:not make а 
' name for itself" by becoming famous." According to another saying: “A true баве. | 
. does not leave tracks." Тће shengji jen can externally. be identified. to the common 

man, even to the contemptible man, appearing to lack knowledge, ability, practical- 
` sense, cultüre or ambitions, as one, who is transported by the. Worldly stream, avoiding ` 
to stand up, to'bé conspicuous: This happens because of.some kind of reflection, in. 


his'empirical humanity and in' his behavior, of his keeping to himself, without 


. externalizing anything. Thís impenetrable: type: of initiate may seem, and го а certain ` 


extent it truly is, very Far Eastern; however, it i still found'i in other traditions, süch 


...as Mahayana Buddhism, Islam апа, in a later: period; in.the Western Hermetic. " 
-tradition and in Rosicrucianism. Га. Lao-tzu the description of the "real лап” in 
` sucha cryptic form includes a vein of antinómism, namely of contempt for current. 
values and norms, of the so-called "little virtue" and of what is related to the regulated 5 


social life. In Süfism mention is made of the malamatiyah, the "blameworthy ones;' 


who enjoy а higher, yet unknown dignity. In à Tibetan legend, Naropa cannot find d 
` his master Tilopa; because every time he encounters him he cannot recognize | him. ` 
as thé person doing something which Һе; Naropa, considers reproachable. In Лат 


one finds the type of the majadhib, who are initiates who have operated à split, 


^ whereby their transcendental development has no consequences fot. their inferior- 
-and human dimension; which is abandóned «о itself. 


In the Tao-Te-Ching there are suggestive charactefizations o£ this epa aft person, 


"Which are expressed i га well-known and: parádoxical style. Such a one cannot be 
treated familiarly Or distantly; he is.beyond all consideration of nobility or meanness 


de. 


| (ch 56). Ma resort to him = find тезе, peace ond: the: dig. of ease (o 35). He 


is straight among the стоокед; full among the-empty; new among the worn out (ch. т 


22): He wears а poor garb of hair cloth, while he carries his signet of jade. іп his 
__ bosom (ch. 70). Hejis like water, without form, elusive. Wishing to be above men, 
~- he puts himself beneath: them with: his words; and wishing to be before men he 
: places his person behind them: Though he is an elusive being, if he chooses to act, 


his action reaches the intended goal despite any resistance encountered, precisely | 


because he belongs to another plane: One càn even find here the magical trait of 


physical invulnerability; which is almost a chrism, and a tangible and symbolic sign ` : 


of.his transcendent detachment, which creates a, different ontological: status (ch. 





:50): This is What Chuang-tzu had to say on. the matter: “Не has the form of a тап; 


сара. therefore ће is a man. Being without the passions and desires of men, their 
approving and disapproving are not to be found іп Міт. How insignificant and 


= small is the body by which he belongs to humanity! How. grand and great is he in 
the unique perfection , of his Heavenly nature!" On the contrary, the second way 
in which the Taoist sheng-jen can appear, is іп situations in which a given structure 
‘of society and of civilization facilitates the correspondence of the innér and secret · 
 quálity with an external authority and dignity, i inthe exercise of the visible functions 


. proper of a leader, an ordering figure and a sovereign. In this case, the figure of.the 
«+ cheng-j јет: becomes confused with Wang de the "Son oi Heaven,” . found: in. Ls 
: Chinese Dynasties, an В х 

~ > There is a second: possibility: In ве Тао Те Ching d фе M NIE to the lattér 


type-of "real man" are not less numerous than those referring to the former type: ^. 
· This leads us to сопз ег ће third aspect of Taoist teachings, namely the application a 


of the Tao's metaphysics to the poea realm. 


Е OD 


"Laos -tzu's doctrinei is tatrinstéally not ^ mystical" at all; and this is especially true : 


if one considers his constantly using ће Way in reference to him who has the task 
of ordering society and of being the center or the pole of the worldly forces. In Lao- 


tzu, this regent figure is never set against | the figure representátive of an escapist and' 


abstract. spirituality. Even in this, instance Lao-tzu -remains strictly within the 


parameters of the.primordial Chinese tradition; which was a tradition.of- unity, not 


- опјуопа purely. metaphysical plane, but on.the political plane. as well. This.tradition 
ignored the division of.the two powers (spiritual and political aüthority), and, 
beginning with I-Ching and with its commentators, it associated the teachings of 


the transcendent wisdom to the figures of emperors and princes (Fo-hi, the "Yellow ` 


Emperor,” Wen-Wang, and so on); -and not to a separated priestly or "philosophical" 


class. The sovereighs were the custodians of doctrine. The Chinese.were inclined . 


7 to believe that leadership and the funetion'of regere according to “Heäven’s mandate,” 


> were the natural arid eminent prerogatives of he who possessed knowledge and who, 


. played the role of a: "royal man" ог of a "trànscendent man." In this/context, the 
Oriental notion of the: so-called Great Triad (Heaven, Earth and Man) acquires a 
- fundamental meaning: Man, conceived as the-mediator between Heaven and Earth, 


is essentially mari as: sovereign, and the sovereign. asa "real ап." ” This teaching, ` 
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"which.is also shared by Confücianisti (see Chung Yung, ch. 22) is expressed. in Й 
identical terms in the Tao-Te-Ching (сћ. 25). The eminent function of the sovereign 


zis to. keep.the communication line between Heaven and. Earth open. 
- The essence of Taoist ethics and politics isthe imitation of the Principle, обов 
includes hot-acting as well. Оро 1912, when the ancient regime collapsed, the 


expression: wu-wei (not-acting)- -was written ori the Chinese imperial throne: It is · 


necessary to emphasize: that, in this instance as well, che misunderstanding incurred ` 


‘by the majority of. Lao-tzu'$ translators and commentators, was not: inferior to that 


which they demonstrated when they talked: abóut Tàoist “ "pietism" ' ànd “ passivity" : 


as an individual ideal. The precept of excluding fróm.government the exercise óf 


strength and of coercion and of not intervening with a heavy hand'in the delicate . 


,and complex mechanism of social forces; the idea that overdoing, ovér-organizing, ~ 


' rationalizing, legislating.and imposing přecepts: regulating "social relationships” and 
virtue; eventually lead to the opposite effects which are desired; the principle: 
E accofding to which, everything must organize itself, and that only natüral.. 


. developments and the maturation of effects froin given causes must be propitiated, 


. ṣo that the political optimum газе be seen where the * ten. thousand beings" and 


-"éverything under the sun" are almost unaware of being; ruled arid directed; all this, 


in the Tao-Te-Ching, does not bear any resemblance to political absenteeism’ Orto - 


am utopian society which. evokes Rousseau and the denial of authority or higher 


` power, апі ив, the very idea of the State. This misinterpretation on the part of 


modern Europeans is almost inevitable, since they no longer have a sense of the 


“political context or the fundamental values proper tò primordial ánd traditional - 


;regimes. To. have understood. the true meaning of Taoist métaphysics and of the 
` way of béing òf “real meri," is to realize that what is at stake is: something radically 


.. different. First of all, the idea of the State is eminently upheld since, as I have : 


* already said,.the State ог the empire is éven conceived as the-earthly image of the 


Way; and almost as its emanation. The attribüte "Olympian" well.characterizes the `: 


.. political regime that conforms to the Tao; provided that it is taken in the right 


`. sense and the norm followed by the ruler coincides with the norm dictated by 


personal ethics. This nórm consists in detachment, notacting as аћ individual in 


order to exercise an action which despite being subtle, invisible and immaterial is . 
not any 1е55 теа], but on the contrary, more efficient than the action in which: 
sttength, any "activist" intervention and coercion.are employed. Тће гијег must ` 


represent the ' 'unwobbling pivot’ ' (as; per in Confucius! own view). Just as the Great. 


.Prin£iple, ће is absent, but because of that he is supreniely and impersonally present. PPAR 
„Не exercises *Heaven' s action" by acting only in virtue of i Иве, of ~ béing a 


‚еге as a ` “real man;" of his transcendence. 


This is the direct application of the doctrine of ЊЕ iar Triad, in akik mân | 


is conceived as a third power between Heaven and earth; in a context which may: 


appear unusual only if one loses sight of the сойуеѓвепсе, ín this tradition, of the em 


political and the sacred functions. A similar idea was also found in the West, 


(though: limited то the sacred domain), and specifically. in the | function, ofthe. 


“pontiff, according to the etymology of the word ("maker of bridges' ): pentiffs were | 
those beings who were conceived as mediators, and as ways employed to;spread a. 


higher cune in. à the human world. ог even as impersonal centers of sich: an 
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influence (in Taoist terms, of te). The-idea of "active “immobility? was: also known 
. in Aristotelian philosophy, as-well as in Oriental traditions (it is reflected; for instance, . 


|. in Hindu deities ofa Purushic type). Taoism nue refers this order of ideas to the 


cheng-jen as the sovereign. 
. Thus, what is essential in the notion of regere, are not 'specific права; actions, 
or "doirig," or humari cares and concerns, but to possess and to nourish te, Virtue. 


This is accomplished. by becoming united with the Principle; by destroying every.: 
. particularism and irrational impulse. within one's self; and Ђу conforming one's . 


паше to the nature of the "center. " Then the sovereign will radiate an influence 
which resolves tensions, imperceptibly and invisibly moderates and reatranges the 


. interplay of forces in the general equilibrium, ‘wins without fighting, bends without. 
using violence, rectifies and propitiates a climate in.which everything can develop , 


' in a "natural" Way; conforming, tò the way in. such a ee as to "resemble" the 
primordial state." 


Two conditions'are necessary for а right Tacik of dis HERE Thé first, ; 


' ata higher level, is precisely the sovereign's not-acting and impersonal impassability. 
Не must be detached from.every human feeling, and from any mania of grandeur. 
He must remain neutral befote both good and evil, just as the Tao is;.from a 
metaphysical point of view. In fact, any departure from зисћеа neutrality or centrality, 


would paralyze Virtue and produce chaos around him as an immediate repercussion. 


The second conditión, at à lower level, is, that the "ten thousand beings," namely 
the people, must retain the “primordial simplicity." In other words, they should not 


wish. to be what they are not and they should remain faithful to their own паше... ` 


: Also, they should implement, eàch опе at his/her own level, and at the best of his/. 
„ her abilities, the Taoist ethic which shuns extróversion, individualism, frantic pursuit 
ој unnatural goals, greed, lack of equilibrium. and- excess. When these conditions 
are тег, *Heaven's action" will be felt in a positive way, through- the previously 

· described atmosphere, in which positive dispositions will be inclined to develop 


: freely and naturally.-This áction.will also be felt in a negative way by leading back 
. again to the right order those forces which tend to avoid, through the interplay of .: 
* actions and ensuing reactions, the: «convergence of paths and of destinies, as well as- 


the law of the conversion of the opposites, whenever these forces reach their limit. 


^. Acting. without acting in. the. context of an Olympian and supernatural view of -, Ў 


royaltý-is the function of the Taoist ruler; as it is. highlighted in the Totes 
and evidentiated. in two other: teachers, Lieh-tzü and Chuang-tzu: 


It must bé admitted that of the two conditions, the latter is ‘utopian enby When. 


it is referring to the orientation of contemporary mankind. The Western world 


knew, even shortly after the Middle "Ages, the faithfulness.of large sectors of society ^ 


^to their own state in life-and to their own riature. This was the basis of the stability 
- of the ancien regime. In Europe there were (тасез of *Olympían royalty" wherever. 


"the temporal power did not dissociate itself from spiritual authority and wherever: 
`- the monarchies of divine right enjoyed an intrinsic prestige, а symbolic. character 


- and а mysticism of their. own. However, China itself, during the first centuries of 


, Taoism, was far from reflecting the social milieu envisioned by that political principle: 
of not-ácting which was reaffirmed in Lao-tzu's doctrine. Thus, Confucianism 


‘followed yet another path, АЕ that: of a social and tameo ‘corrective Powers 


Ыгы was aed more ori normative principles. than < on jd original spontaneity 
envisioned by Taoisin: The so-called School of Law of Han Fei-tzu demonstrated ` a 


$ healthy realismi by combining the two needs, and by, interpreting | the Taoist ideas in 
„ the following fashion: what is rieeded first are drastic measures aimed at punishing. 
any: transgression and any excess, iri order to bring back the: individuals and the 
. "masses to the natural state; “only then the political principle of not-acting should be · 


applied in order to produce nåtural and free developments which аге supported by 


‘a supernatural influence. On the contrary, in Lao-tzu,the principles of metaphysically ` 


oriented political views, of Olympian: sovereignty and of an invisible and otdained 


7 from above:action, know no compromise or attenuation, sincé they strictly adhere 


to the pure doctrine of the origins. This is:true even when tlie stages of the descent 


‘and the involution of the political. principle аге knówn and described in. detail: 
; This involution. leads eventually to a situation where the ruler i is 5 only feared, and, . 
in the last.stage, despised and hated. : 


What has been said so far leads to some final considerations í on the fouith and 


last aspect of the doctrine of Tao; concerning the initiatory notion öf imimortality. v 


"Among: sinologists, the cürrent opinion.is that after the time of Lao-tzu, Lieh- 
tzu and Chuang-tzu, "Taoism became corrupted arid degenetated. Havirig ceased to 


; be "philosophical and mystical, " it was transformed into a religion which absorbed 
: the most primitive and spurious popular beliefs оп the one hand and on the other, 


it generated a body of doctrines and superstitious practices "associated with у | 

and magic, based on à quest for ' "physical immortality? and thaumaturgical powers. 
This is only partially true. . Having. ascertained that.the essential nucleus of the . 

doctrine of the origins did not have a "philosophical and mystical" character. but : 


· таћега metaphysical cháracter (which is not quite the same thing), it is certainly 


possible to. notice in thé history of Taoism, the same process of degeneration 


.undergone by Buddhism, which in the beginning, (as a doctrine of the awakening 3 
_ and enlightening), had an “exclusively. initiatory character. For both Taoism and . ` 
- Buddhism; this was the fatal consequence of spreading geographically a and growing 


in popularity. As early.as- the first centuries of this era, Faoism was transformed into 
areligion which attracted the popular 1 masses, reaching its apogee bétween the fourth 


and. sixth centuries A.D. under.six Dynasties. It even gave rise to a. political ;. 
movement; the reyolt of the so-called "Yellow Turbans". overturned the rule of the 
^. Han dynasty. during the second half of the I century A.D. In such a popular religion, 


the abstract metaphysical principles апа stages of inner experience of the'original ^ 
doctrine were transformed into а number-of deities, spirits and entities which 
increasingly populated a` fantastic. and baroque pantheon, analogous to that of 


: Mahayana Buddhism. Like Büddha, Lao-tzu was deified. The constant forms found 
„iù ít, typical of mere religion; became prevaletit. These forms consist in turning to: 


the gods in order to receive salvation; in the need.of an external. spirituál help; in _ 
faith; in devotion; and ів-а cult endowed with collective" as well as individual ' 
rituáls and ceremonies. All of.this'càn be cháracterized as à regression, in n which 


Taoism radically departed from the spirit of the early days. 


After Taoism became a popular religion апа ап exoteric system, | and alter ify 
partially mingled with Buddhism, it faced a rapid decline and it survived only as a 
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EUM bdo: by топкз or.as s the practice АЕ мира а. ОМЕТА it. became 
7 contemptible in. the eyes of the Chinese intellectual elites: | 


-It is a different story-when it сотез то what has been mistakenly аай d: 


Љоду. of superstitious and magical techniques, leading to the: achievemerit of ' "physical 


immortality,” This isnot a degeneration büt rather. the operative: and esoteric,- 
'- dimension of Taoism. In this dimension a doctrine took-a specific, form, and this ; 
doctrine, in its essence, not only conformed to tradition, but is the basis of everything 


„which is considered initiation, even outside the East. The misunderstanding.arose 


düe-to the fact the majority of the people learned about these aspects of Taoism | 


only. when they became:degenerated and when they-were appropriated by coteries 


'and by sects which could not'expound their true meaning. Eventually the доситпез ` ; 


themselves were attributed the problematic and distorted characteristics found in: 
. later developments. However, even.some sinologists had to acknowledge that as 
early as in the writings of the Taoist founding figures, there are traces of the initiatory 
doctrine of immortality, - and that this doctrine is.not, as it is claimed by many 
“scholars, a more recent and spurious development, based on distorted and fanciful 
interpretations of the" Tao-Te:Ching and-óther scriptures. It is true that in such 


ancietit texts one can only find cryptic hints to this doctrine; but, as I have already. 


remarked, in-Láo-tzu andin other figures . one should not merely see isolated. 


individuals expounding personal insights; but rather the réptesentatives of schools | 


of thought arid initiatory chàins which preserved the integral doctrine ab antiquo. It- 


.is. necessary to refer to the latter, when some Taoist: traditions mention the “real -` 


immortals who have achieved the Tao," ава who transmit only among themselves; 


. orally, the secret teaching coricerning initiatory Василя solemnly swearing. never 


to divulge them to others. 
Having said that, | wish to give a | brief overview of this issue, even. TOTO one 


. firids valid reference to it, not.so much in the Tao-Te-Ching, but rather in the. 
` tradition со which this text belongs, and which was раршангаа E various `` 


distortions. 


: In order to make sense of the doctrine of gorii which is shared bs Taoism » 


ard by other Eastern and Western initiatory schools, it'will be useful to compare it 


"with the religious views expressed by Christianity as а way of example. According 2 


to Christianity every soul is immortal; immortality is the soul's substance and it is 
‘taken for granted. The issue; ла Christianity, is not whether thesoul survives death, 
bút only the way in which it will survive, - namely whéther іс will obtain ‘bliss in 


Неауепог suffer the eternal punishments of hell. Thus, the believer's main concern -` 
` is nat to escape death, but to avoid the fate of hell.and. obtain the tewards of 


: Heaven for his immortal sóul. This capsules the Chpistian а of* "salvation" 
: (salus). е 
"The initiatory dosane views the matter in quite. а different way: the problem is 
` not how the: soul survives, but whether it survives. The real. alternative is between 
survival and nonzsurvival, since survival and immortality ; are not taken for granted, 


; butareseen asa simple and unusual. outcome. According to Taoism, almost everybody: ` 


-id'inscribed in the Book of Death. In some exceptional cases the Ruler of Destiny 


- cancels а person's name from this book and inscribes it instead in the. Book of Life, © 


which contains the. names of the Immortals. 1 would bé easi: to indicare the 
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à 


-cortespondences of diis апі -démoératic view of ае with: other traditiobs 


which express it iri the inner content of their own myths. It süffices to mentior the 


- idea found in ancient НеПаѕ of the double fate.incurred by the *héroes" who are 
5 destined. to attain the almost Olympian seats of. the immortal gods, апа by the'oi · 


polloi. ‘Büt in-esóteric Taoism, besides ће doctrine, ете is à body of techniques . 
Which ћазто: be applied i in order to obtain the privilege of inimortality; by inducing 


"а change of state, namely the previously inentioned "transformation." 


'А second. difference between initiatory: doctrine and' feligious: exotericism: is 


1 thàt while according to the latter the soul enjoys immortality ороп becoming : 
detached from the body, Taoism upholds the seemingly bizarre idéà that immortality -. 


should be * 'constrüctéd" in the Боду and through the. transformation of thé body. 
This idea; which is also found in other initiatory and mystery teachings, finds a 
favorable context in the metaphysics of the Far East. This metaphysics, beginning’ 
with the comments found in: the I-Ching, has ignored the dualism of body and soul, 
of spirit ad. matter. Ín this context, birth has been conceived as the pássage of a -. 


~ : Being from the invisible and formless state to the visible and formal state. Corporeality . 
' has likewise been &onceived merely | as existence in a form, or as an exteriorized ; 
"existence, The latter. has been explained as the coalescence, ог bonding, . of the: 


spiritual element. In order to explain the ensuing. change of state, sóme symbolic’ 


..and corporeal images have been provided, such .as.that of the fixing of spirits ог. 
"breath" 'or the coagulation of the subtle and ethereal substance (kh). In its deepest 
` meaning, the fixing cohsists in the identification of being with 'a formal existence. 


The formal, exteriorized existence is then caught upin the current of transformations, 
and thus becomes subject to the crises propér to: every change of state, as welts to 


: the process of exiting a state (dying) i in order to enter a new one (being born). It 


seems natural that this crisis can have destrüctive consequences for фћозелућо ћауе : 


' bécome fixed. iri a form, that is, in the bodily: state: Having failed to preserve and 
' having “dissipated” the sense of the One ог ће Essence, such. а being cannot survive, - 
but will repeatedly “ enter” and "exit" the life stream, though nothing permanent. +: 


will survive. According to Taoism; his being, as an individual; will disintegrate: At 
the moment of death, since the metaphysical principle is clouded, the various forces . 


. (portrayed as many entities residing in che body) kept together i in.thebodily organism, 
апа in general, in the human personality, become free and cease to supply a 
* foundation to consciousness and to the sense of continuity of the individual Ego. 


This is an extremely realistic, and the digressive background on which the esoteric: ` 
doctrine. of immortality'is articulated. According to this doctrine, immortality must 
be elaborated in the body while one is alive (dying befóré one's time is thus considered 


га disgraceful circumstance), on the basis of ari ‘ontological’ and, existential `. 
xi transformation taking place in. the condition of the formal existence. -Immortàlity- 
` does not mean physically escaping deáth, but rather avoiding. altogether the crisis 
d which, in the case of ordinary people; is connected to the ttansformation ог ‘change 
` of state (hua): "Thus, the legendary sovereign Yan-Shang was said.to be “the SN. 


one who y was not transformed in the course of the universal transformiation." 
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It іѕ not necessary at this.point to focus on details. The tecliniques employed in. . 


* Taoism aim at limiting the-extroverted tendency to.identify with and.to become 
` dissipated into the essence он life (in the- Tao- Te-Ching.there аге: several passages 
susceptible to: take оп: such ап operative meahing) and also to generate. and 10 


nourish what: is called: * "the immortal embryo" or the: "mysterious embryo," by : 
` > dissolving the coagulation of'formal existence. This.could be. expressed with-the ; 
dualistic Western conceptual framework, by saying that the. "body" is transformed. 


како "spirit," or Һас "body" and * "spirit" become one thing in virtue of the 
reintegration into the Principle. Maspero, а celebrated sinologist, quoted the 
? а postage taken from the Yun-ki 1545 en: : 


The body Бонд репе by the. Tao d thus becorhés one ie ith the spirit; ће 
whose Бойу and spirit are united and form. опе thing, is called "divine тап” (shen- 

; jen). In that instance, the nature of spirit is empty and sublimated, 'andi íts substance 
is not destroyed during the transformation. ‘Since the body is similar i in all things 10. 
life, ете is no longer any life or death... to go on living or to die is "up to.the _ 
individual; опе comes and goes without interval... The material Боду, having been 

fransformed, is identical to the spirit; the meled. 3s becomes subtle and forms . 
опе hing with the Тао» А EN ; 


; “Melted? and "^65 mélt! are technical terms of operative Taoism, which аге. 
synonymous of "de-coagulate," " in the same sense in.which а metal goes from the - 


solid state to a fluid one (fusion), when fire 15 employed. as ah agent. 

The act of "freezing" іп a given form, is overcome; only then, death is turned 
into a mere change of state, which доеѕ пог affect the essence. Everything becomes 
alive in the current of the primordial. vital fluid (khi) with which contact has been 
re-established. This process is not: conceived in abstract and spiritual terms. During 


the fusion; the many powers of thé  psycho-physical connectiori, which otherwise | 
"would become dissociated and freed, аге integrated and resumed in the éssential ` : 


One. Hence the specifically " Taoist notion, which is found in the.various "biographies 
pf real: men who have embodied the Tao," of the fusion or solution of the corpse 


(she kiai). The Taoist: initiate, when dying, does not leave a body behind. In his , 


tomb, there is only. to be found. a symbolic sword or'scepter. This is the mark of the 
*Men of Таб," who are superior beings, and who:are said to be “Immortals.” 

Р Тћеу are. immortal not іп the sense that: they will live forever às human beings, 
Бис in the sense that they only die in appearance, because they: have been integrated 
without any residue in the central principle which is superior to both life and death. 


Therefore; the true meaning of the Taoist notion of "bodily immortality" is that. ^ 


.the form which has been integrated in the. pre-formal, іѕ now transferred into the 


j primordial ` and notexteriorized condition, which 15 not subject. to. the flux òf- 

` modifications and.changes. By analogy, іс сап be said that an “immortal body" has - 

: been generated. In this context, ít is possible to talk about- "pure forms," in ап" 
E analogous sense to. that which was given. by. scholasticism to this term. Laymen or . 

` semi-initiates, who could.not understand the: teaching in these metaphysical and’ 4 


` esoteric- terms; assumed it in a coarse and superstitious way, and attempted to develop 
techniques ас could eliminate old age and illness, : as well as indefinitely Bion; 
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physical exísténce. Sincé the doctrine of immortality degenerated into superstitious ` 


forms, it generated gross misunderstandirigs. However, it should not be excluded 
that: certain extra-normal possibilities may- trickle down from spiritual realization 


-into human existence, and -that these Розе Шире iay have been cultivated by" 


somé schools.. 


· -Westerners are also likely to пива the РЕА РЕТИ characterizing this: 


doctrine, since the expression which is employed most.of the times is ch'ang-sheng; 


; which literally means "long life," even though this expression refers to an endless 
and continuous life, and by extension, to immortality (І mentioned earlier that “ом” - 
' age" in. China had a similàr meaning, hence the attribute "old;" „which was bestowed 
on various deities and on Lao-tzu himself). It is easy, therefore, to be misled into: 
` thinking that the Teachers exclusively focused on longevity and on the preparation ^ 
- of an elixir of long life. An even worse distortion is found in religious Taoism, in 
which the esoteric doctrine of immortality generated the. myth according tó which | 
the believer; after.death, reclaims his: body, leaves the sepulchre; and goes on 10 · 
dwellin the immortals’ heavenly abodes. This is the exact согтезропдепсе of ће. 
'unsophisticated exoteric Christian doctrine of the "resurrection of the flesh,’ ». "which 
‘was developed in the same way, namely through an obtuse. interpretation of some 
- teachings of the Mystery Religions, which were borrowed by early Christianity. and . 
combined with the Pauline notion of "glorious body" or "resurrection body." The ^ 


"resurrection of the body" is not à grandiose évent taking place at the end of times, 


but rather the already mentioned Ls gui dup `of the corporeal ` 

З (endówed-with-form) condition. ; 
A charming Taoist image, describing: thè one idis can ndera any рве of 
state while remaining free and invulnerable, is that of the “flying immortal" (fei- | 


sien). Finally, one finds the initiatory and "hierarchical distinction between: the 
"eárthly immortal" and the ' "heavenly immortal." This distinction should. be 


- attributed to thé existence of two types of immunity to changes of state: immunity 


to the changes proper of the human condition, and immunity to the chánges proper 
of other superior, "heavenly" conditions of'being.. . 


* 
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' I will not PAN here the techniqües employed by operative ‘Taoism. Some of у 
E these techniques consist of disciplining. one's thought;. contemplation; yoga-like 
“techniques, based on breathing and on the practice ‘of sex; dietary.practiees; drugs; ` 
. forms of practical alchemy; and. even a type of physical workout (the so-called táo- 


yin). From an' inner perspective, detachment is the:main premise; thus, “поё to 


yearn desire," as. Lao-tzu himself said; in order to de-coagulate the flux.of vital. 
energy. This ptócess is compared to restoring the throne of the One, the légitimate 
sovereign, who.has been deposed by usürpers and by. rebellious generals. The technical . 
term "nourishing the spirit" issynonymous of strengthening the One, who sometimes | 


is called the "Great Yang." The cold and impersonal magical quality which müst be 
achieved is ће opposite of mystical enthusiasm. What is required, instead of: moralism, 
is.a balanced neutrality toward both good and evil. This is called * ‘cooling one's 


> heart," or “emptying one's heart." Orie.Taoist text speaks of "the. heart, as cold . 
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ashes, without emotions or inclinations;" similar expressions are also found іп . 


Chuang-tzu. Once this státe is achieved, one will perceive the Тао and suddenly 


. become aware of being within the Way. Everything else is only а consequence and `: , 


a consolidation. In Chuang- tzu (VI, 8) seven stages are mentioned in reference to 
Master Pu-Liang I: 1) he banished from his mind all worldly: matters; 2) ће banished 


from his mind all-thoughts of men and things; 3) he was able.to count his life as' 

foreign to himself; 4) this accomplished, his rhind was afterwards clear as the morning; · 
5).after this he. was able to see his own individuality; 6) he was.then able to banish · 
all thought of Past and Present; 7) freed from this, he was able-to penetrate to the - 


truth that thete is no difference betweetr life'and death. Once the Tao is perceived; 


the distinction between past and present becomes meaningless. Finally “the mystery . 
` unfolds” and a state occurs in which “опе is.not-alive nor deàd," to indicate:the | 
superiority toward life and death proper to the * "transformed" being; who i is united: 


to the fixed. Principle "from which all mutations derive." ; ... ; 
"This is the realization which will: gradually de-coagulate or “melt” the: ros 
from the subtle to «ће gross, until the corpse. will dissolve (che-kiai). In the Tao-Te- 


-Ching (ch. 10) there is'an explicit reference to this, almost as if to give away a secret. - 


` teaching, through the initiatory amalgamation of soul and body i into the "mysterious 


· Quality: When it comes. to written documents, the. best available on this subject ; : 
are gathered in a work of Henri Maspero's ("Les procedes de.nourrir l'esprit vital. dans. . 

7 Ла religione taoste ancienne," Journal Asiatique (219), 1973). Although these techniques 

are mentioned as early as 400-300 B.C., it is difficultto separate the genuine nucleus * 

of these ideas from. what. 15 the product of misundetstandirgs, misleading. 


interpretations; deviations or degenerations of the doctrine: After all, the: Masters 


= explicitly warned that the reàl key to operative Taoism is mot: given in writing but 


sis s transmitted orally. ` 
: Begirining with the Han еги the esoteric Taoism E the "Men af Táo” (taó- 


d became distinct, from réligióus Taoism (габ-сћао) and it continued as a secret , · 


tradition up to биг days. Matgioi (a military man whose Western name was А. de 


-..Poupourville), one of the very.few Europeans to come in direct contact with the: 


Iépresentatives of this tradition, has referred to the- existence, among Taoist initiatory 


"groups, of a hierarchy consisting of three degrees. Тће first degree is that of tong- . . · 
sang; in which a person is initiated to the teachings formulated in the texts. The ` 


-` second degree is that.of bhu-tuy, which: includes a deepening of the doctrine, not 


“only on an intellectual level: оће: must be able (о discover the higher and secret 


- meanings contained in the texts by himself, since at this level a major rule would be 
. broken if knowledge was acquired through the help of somebody else. One is admitted 


to the third and last degree (phap) only: after undetgoing a period of isolation and 

silence and after this period one is given the full initiation. Phap. corresponds to the 

first of the two: types of initiate previously described. He is'an obscure.and powerful e. 
being, venerated: and ignored, detached from everything and everybody: He is: 


attributed. the power of mastering his body and о having full knowledge of the 


, hidden secrets and forces of nature. He-corresponds to the figure of the "Immortal" - - 


` "of ancient Taoism (Мацоћ La voie rationelle. Paris: . 1907, ch. УП). . 


Іа Chinese civilization; the other exterior and degenerated forms of religious or. 


semi-shamanic Taoism became discredited and lost ground to ће. second orthodox 
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сеасһіпе, патеју Confucianism. “Múch of Lao-tzu's version of Taoist, also considered — 
as a general conduct :òf life arid as ап inner discipline, has been. preserved, mixed . 


| with Buddhism, in other schools such as Zen (see Zen: The Religion of the Ѕатитаї by 


Julius ЕўоЈа, Holmes Publishing Group, 1994). Zen is still active in Japan and has: . 
recently drawn the, attention of several Western groups. In Zen, the elimination of 


the.Egó and its tensions (“emptiness”) and anti-intellectualism constitute а path ` 
leading гоа higher spontaneity and perfection, which are not confined to an ascetical .. ^ 
or mystical world, but which are rather applied to all aspects of. life. In Zen, an." . 
` enlightenment, usually conceived as a sudden: and abrupt change of level, induces a 
"changé of polarity, and brings the Ego back te to its true center by uniting it with thec- 
- Great ни | ; : 2 Tum 
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x NOTES Ж 


"Тће: Те У dup: Translated hane Legge. (ке) York Dover Publications, А 
1962), СҺ..38.... 

? [bid., Tao-Te-Ching, ch. 5. 

НИ (o4. ХИ, 3. Aa ue. 

^ [bid., Tao-Te-Ching, . ch. 25. 


^ 5]bid.; Chuang-tzu, XX, 7. 


5 Chung Yung. Translated: by! Баа ан (NY: 1 New. Directions; 1951); XXVI; " 
а. 1,1. 

5 Texts of Taoism;: Blanc: V, 5. 

"Henri „Матео, (Le Tabisme: Paris, 1950); 4. 
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